In this paper, modernity and the practices of everyday life are evaluated, selecting Konya as a case study. Everyday life reflects the norm of values, approaches, and actions that are brought into being in society in various ways. Konya constitutes a unique example for those who want to observe the continuity of Turkish modernism, because it is a city where modemity and desires for a traditional life meet in a paradoxical manner; it is a unique city in that it enables hybrid encounters of the modem and traditional to occur in everyday life practices. This study is an effort to understand how the attributes of the modem and the traditional shape everyday life, as well as to provide a discussion of ~ts current problems.
witnessed the interventions made in the · earl}r·-Republican Era by modernist practices towards the integrity of traditional life, and the excitement that was airried at completely upsetting traditional ways of thinking, and he thus expressed his observations and his growing · worries.
Yahya Kemal argues that şalat, or the prayers made by· Muslims five times a day, is at the top of the list of principles that must be preserved and continued. In fact, when common religious referençes among Muslims are used as a starting point, it is undeniable that şalat is regarded as the central pillar of the faith. For example, within the predominant Islamic tradition, the Islamic faith of a group who does not practice şalat is often questioned. Yahya Kemal's aforementioned question is not referring to simply any prayer, but the early morning prayer. What makes the question more relevant is the fact that the early rooming prayer is especially difficult to practice.
2 This difficulty increases with the increasingly modem way of life.
It is possible for Yahya Kemal's question to be discussed on severallevels. What Yahya Kemal meant by "foreign" (Frenk) life was that the world was now being conceptualized as if it were the West. Traditional ways of life now had to ada pt in an increasingly radical manner to the values of the Westem (Frenk) world. The dynamism inherent in the westernization process was rendering what is traditional as disputable, eroding and obliterating the value and status of all that belonged to the past. For a typically "modem" man, · this approach made compromising the most fundamental components of the traditional the only goal.
3 Thus, the boundaries between·the Weştem way of thinking and the long-established world of . the traditional were
The early morning pl".ayer, şalat al-jaj1; is considered to be an impoitam dividing line to distinguish the tn.ıe believer (mu>min) from the impostor (mııncifiq) and thus gains a special status owing to itS difficulty. Şalat al-fajr in question is performed in the early hours of the day before the sun rises. The flow of daily rou: tines in the traditional way of living was designed taking into consideration the time of the five daily prayers. To perform the daily fı,rayers comfortably, the activities of daily life had to be planned according to them. Therefore, one who wishes to perform the early morning prayer is expected to go to bed early. However,
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~.,:_j now being codifi~d as a constant source of tension for the Republican generations. Everyday life had to change. ·
The question Yahya Kemal asked in fact reflects the paradoxes created by the oscillations and dilemmas between modern and traditional views of life. This question points to an impasse experienced not only by Turks but also by all the "other" societies involved in the modernization process: how could it be possible to wake up for the early morning prayer, or şalat al-jaj1~ which is one of the most sensitive presentations of the religious obligations, in a uruverse where daily life is built on the foundation of laic practices and secular demands? What is left. of the differentiation of time and space in eveıy day life? When these differentiations are pondered, the basic question that crystallizes appears to be an impasse that summarizes the de Jacto realities of Muslim communities that have existed for approximately 200 years. The problem revolves araund the question, "Could we be both Western and Muslim?" 4 Modernization 5 brought critica! challenges that arose at certain points in Turkey as a result of the reproduction of everyday life, as also occurred in many other traditional communities. The desire for secularization, which is inherent in the founding discourse of modemism, reveals the flexibility of the boundaries of Islarnic mod- I, 234-264. Usually, under the tide of modemization, du-ee often confused developments are mentioned. The first is a process of confusion and transformatian that encompasses the whole society, which is self-originating and self-growing process that arises as a result of fostering independent actions of acrors belonging to different social groups. The second is a purposeful re-building process aimed at connecring this process of growth, expansion, and transformatian with new behavioral and instirutional norms. These two din1ensions, which involve economic and social dynamics and the political and legal framework that try to guide them, are together called modemization. The third are efforts to express the gaps and weaknesses u nder this social strucrure, which in the narrowesr sense of the word come to mean modemism. See İhsan Bilgin, "Modemleşmenin Şehirdeki izleri [M_arks of Modemisation in the City]," www. mkitera.com/vlldiyalog/ibsanbilgin/ modemizml.btm (2002) .
~ Necdet Sıtbaşı emization. The style of modemization in everyday life, particularly in cities with traditional leanings such as Konya and Kayseri (both of which do not resist so strongly, but incorporate their own preferences), reflects this flexibility. In this context, certain lifestyles that do · not fear resorting to modemity or tradition can be considered serious .· exceptions to the usual debates and generalizing assumptions of sociologists. 6 : ·.
On Everyday Life
Daily life reflects the ordinary world of values, attitudes and activities that take shape in v~rious forms in social life .. Ttıerefo~e, _ it would not be an exaggeration to consider studies of daily life among the most effective means that can be used to trace changes in social structure; thus, daily life patterns, living designs, mental structures, perceptions of the world, conceptions of life and the confusions and differentiations from the ordinary can be observed d early.
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The significance of daily life arises from the fact that it is the sirnptest demonstration of reality. Although this topic is regarded as a fairly new area of study in the soeial sciences, it indicates the original course of social reality. In the same vein, sociological studies focus on 6 A snıdy conducted by the European Stability Initiative (ESI) in 2005 defıned the dynaınic entrepreneurial spirit and the effortS to join in with the modem in Kayseri, an Anarolian city known for its conservatism, as a Calvinist development of its own kind. In that snıdy, the activity in Kayseri was reflected asa perfect identification of Islam with modernity. According to the snıdy, ec;onoınic success and social development took the form of a harmony between Islam and modernity. Discussions of Protestantism generated by sociological analys~s made to understand the relationship between religion and capitalism since Weber was brought to the agenda as a model that had explanatory power on this ·issue: It was obvious that when themes of change, progress, and differentiation in the Isla.mic world came to the agenda, the controversy would ger deeper and go in different directions. The worldview of Islam requires new concepts because the me-ans at hand are usually insufficient and useless. Thanks to undeniable examples of the fact that Islaınic tradition did not fear from .. getting lı: touch with new realities, the new forms generated by these contacts increase and rapidly assume an Islaınic character. Even so, this reciprocity may always be a source of suprise for Westem researches.
. how people operate intheir daily lives. In this framework, ethnography has a particular explanatory power with high sociological value in daily life studies. Accordingly, daily life reflects an experience in which everyone becomes involved in some way. As noted by Henri Lefebvre, 8 daily life in all its ordinariness is composed of repetitions: attitudes at work and outside work, mechanical movements (. .. ), hours, days, weeks, montlls, years; linear and cycllcal repetitions, natural time and rational time, ete. (. .. ) Daily life is a low degree of 'experience' and thinking, a degree in which experience and thinking have not separated from one another yet; all that is perceived is a part of a larger universe, and the world is a total of all things.
Thus, daily life is a shared and dynamic world of experience from which objects and abstract concepts are generated.
Daily life is not independent of any discourse that determines itself, no matter which context it is in. Daily life, which is usually bound by ordinariness, is a specific form(ality) that requires a substantial hermeneutic effort, and what comes to surface are the hidden, deep, and strong undercurrents of the social. The system that regulates the flow of daily life is fed by a root paradigm involving the components of sociality and a reference system. This connectiot?-moves daily life to a status of a specific road map that renders it a constant detemıinant at a cognitive level. Thus, each form, action, or type of information that has an equivalent in life that is experienced and exposes itself, reflects the inner world of the social. By pursuing the traces of changes existing in daily life, it becomes possible to demystify and understand the social and economic assets of a world of differentiations and orientations that occur in a specifıc spatial and social context, or a world that has become ordinary through repetitions and habits. In this framework, daily life demonstrates how values, meanings, and actions that proliferate in a series ranging from the harmony in the relationships between the world and the religion, to the overlapping of the relationships between the state and society, can lead to unity in practice. There, some fanciful ideas, and odd and ambiguous preferences, or anything that has not turned into a daily form or style, carries an alienation that leaves itself outside. In this . 70 1 ~=.J Necdet Suba.şı case, the essential goal is to discover the fundaıhental fragments of daily life that are inceresting but always involved in sociallife by permeating d-ırough its effective fılters. Furthermore, experimentalism and genuineness that are inherent in the nature of daily life always exist together with a grandiosity, style, and system. In short, when separated from daily life practices, the society's world of meaning, mental struct0res, living patterns, and objects of orientation are revealed. This study focuses on the reproduction of everyday life as a means of understanding the specific characteristics specifics that Konya h::ıs displayed d-ırough its process of modernization.
Konya: "Encoded" and "Pro tected" Memory Konya can be regarded as an exceptional exarnple in observing how modernization is faring in Turkey, because it is a model city where modernity and desires for tradition converge paradoxically Jike nowhere else. This existing reconciliation enables the emergence of new styles in daily life. With respect to the course of Turkish modemization, Konya is worthy of attention due to the interesti.ı:igly sirnultaneous and unbiased references it makes to both tradition and modernity. Konya's histarical memory asa city and its usual calmness in the face of all types of novelties distinguishes its form of modernization from others. First, being one of the few cities that have transcended the borders of Turkey, Konya sets an unequalled example in pursuing this course: on the one hand, Konya can be defined based on its dassic and traditional urban identity; on the other hand, Konya demonstrates a desire on the part of the periphery to come to the center and activates a new potential for concentration. When, the history of Konya is considered in terrns of diversificat.i.on of paily life, it is always possible to observe in it new strategies for existence. Accompanied by centrifugal tensions, Konya crystallizes the psychological state of the "provincial" in the process of Westernization and its story in this context.
In Konya, which is among the Jeading dassic Anarolian cities, the past is updated anew without being limited o.(lly to the remembrance and conservation of the traditional. At the same time, efforts to ereare a new comman ground for meeting with the modem are often observed in the histarical process. Konya is one of the traditional Anatolian cities where all stages of its evolution from the traditional to the modem are experienced deeply and where the constandy controversia.l, tense and unsettling effects of change can never be ignored. However, the ultimate characteristic that separates Konya from sirni-lar cities is that .there stili ex.ists a piece of world knowledge or a guidebook of eveıyday life in it, which keeps a balanced distance between the traditional and the modem and even encourages this correlation between the two. Observing how everyday life goes on in the case of Konya appears to prove that demands for change can also be realized without leading to social confusion and "a fit of uneasiness"9 as is observed in the rest of Turkish modemity. Thus, it can be possible to understand that a typical Anarolian city can have a lifestyle that is open to both the traditional and the modem world without having to lead to a dilemma.
Even when a quick tour is taken through history, it is likely to confront the reality that Konya bears the characteristics of an ancient city. A common point that emerges from all archaeological findings since Neolithic times is that Konya has enjoyed a central status since the veıy beginning.
10 This status can be explained with reference to its possession of a historically favorable location throughout the ages. Therefore, Konya's geography, which has continuously been overtumed in power since the Hittite times, bears qualities that are worth investigating for their own sake.
Konya has enjoyed a strategic location since the time of the Romans, Byzantines, Muslim Arabs, and the Seljuqs. Additionally, the 9 Gregoıy jusdanis, in a srudy in which he dealt with the fate of a modernization project in a society unprepared for it, he uses the concept of "belated modemity" and makes remarks about a "fıt of uneasiness" experienced by communities in which the re is a discordance beı:ween projects of modernization and local conditions. In his assessment of tensions berween the center and ı:he peripheıy, and the dominant and the minority, jusdanis states that this "fit of uneasiness" actuaiJy stems from the differences between the West and the local conditions of the countries in the peripheıy 
Romans and Crusaders competedin their campaigns from the West to the East with the Mongols, in their incursions from the East to the West, inflicting sirnilar destructions in the course of history. During the time of the Seljuqs, however, Konya began to be defined as a Turkish city, but they managed to keep Konya, together with its other peripheral cultural qualities that it had acquired through history, in, a condition woithy of attention. For example, Konya always enjoyed a critica! location for the Romans. Likewise, this characteristic was always of interest for the Byzantines. Konya's cosmopolitan nature and its location as an iinportant station on the way of rnigrations and the Silk Road were among the elements that reinforced Konya's significance.
However, today, Konya derives its much-appreciated merit from a past that is primarily shaped by a spiritual tradition. Konya's past, which can always be associated with a kind of sanctity, provides it with a privilege that cannot be ignored. Konya's hidden history, or the image this city holds for a typical Konya resident, also exposes an emphasis on the roots of the city associated with a mythical world. It is necessary to note that the sanctity of this city exists in the minds of people from which a series of myths connects it with its pre-Islarnic name, Iconiurrı, to its name in the Islarnic era, Konya. In this framework, Konya is referred. to as "the city of prophets" or "the city of saints."
11 Although oftentimes all of these names reflect states where myths and reality interrningle, a rather significant image derives its power from such references. For example, when one glances at the map of holy places in the New Testament, Konya becomes significant for the Christian tradition. This significance primarily derives 'from the fact that Saint Paul visited this city twice. Anothet point that must not be ignored regarding the emergen ce of the city image of Konya is the special significance attached to this city by the Christians di.İring their holy wars, namely, the Crusades.
Undoubtedly, Konya has been a Turkish city for quite a long time. · Conquered by the Seljuq commander, Sulayınan ibn Qutalrnish, Konya has been in the hands of Muslim Turks siiıce its conquest in 1074. It must not be forgotten that the real image of Konya, which has been shaped by various efforts of the Seljuqs, Ottomans and modem Turks, can be revealed by associating it primarily with its Seljuq history.
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Konya served as the capital city during the reign of Anatelian Seljuqs. Although Konya appears to be a city that has continuously changed hands among Muslim communities from that time onward, this phenomenon primarily resulred from its statusasa charismatic city.
13
Indeed, the real quality of Konya that eamed it worldwide fame is its assodation with the famous Islarnic mystic MawHina Jalal al-Din alRümi. AJ-Rüm.I is not a mystic whose influence is known and felt only in Konya. In fact, many people who pay respectful attention to his message travel to Konya by the thousands on the anniversary of his death Cshab-i carüs), and remember him with ceremonies. Contrary to corrunon perceptions, al-Rümi assumed the responsibility of the city in a histarical sense, and this affinity with him gave the city "an honor," "a privilege," and "a source of pride." Therefore, for an ordinary city resident, Konyaisa holy city, which undoubtedly led to this comman belief: a city that is blessed will have a deep impact on its daily life. Ina blessed city, the things that contravene the "spirituality of the city" are shunned because such things lead to social conflicts that are difficult to settle.
While a reference can be made to the established and positive history of a dty, mention can also bemade of its mythical history. The meeting point of these two elements has turned Konya into a highly mystical and pious city. Sociologically, the city bases itself on such myths. Therefore, pursuing daily life practices in the case of Konya is of great signifıcance. AJ-Rümi's discourse anda rich spirituality ineorparared in life after being created in such a tradition gradually became the basic norms that form Konya's actual reality. In short, the overall image created by a combination of these components has given Konya a spiritual and mystical image. New Componen~: "Today, new things mus't be said"
Since the early times through the present, the traditions that are constantly reproduced in daily life, and above all its past, enable Konya to be deseribed as a respectable and magnificent city and make it necessary to pay attention to it. Konya has always been renowned as a historically prestigious city from the Romans to the Byzantines, the Seljuqs to the Ottomans, and finally to present-day Turkey. Today, Konya attracts attention with a constantly renewed image of its everyday life. However, it is important to question what type of relationship Konya will establish with the global demands in a world consisting of new lifestyles and equipped with new technol6gies. In this world, new relationships of dependence will likely emerge, and the resultant cultural contrasts will bear social risks.
14 When the Republic was founded, Konya had aesd1etic qualities that could be considered typical of Seljuq in terms of heritage. Several Ottoman elements were also complementary to these qualities. This aspect of Konya, which has always allowed it to be defined in terrns of the traditional and ilie religious, must be viewed from these fundamental characteristics. As a Seljuq-Ottoman ciry, Konya implemented its urban development through a combination of family, neighborhood, and religious communities, similar to other traditional cities: the family as tlie smallest unit, then the neighborhoodprotective, as well as encompassing and formations of religious communities that extend beyond local boundariesY The religious 14 In his descriptions of Turkey' s leading cities in his book Five Ôties p~btished in the rnid-20th cenrury, famous Turkish novelist Alunet Harndi .tanpınar community, or jama<a, was part of the social imagination created by the world of daily relationships. An ordinary individual in an Anatelian city intemalized the Ottoman identity by roaming through a web of bonds generated by the neighborhood and the religious community. Communal bonds developed around masjids, or smail mosques, which existed in almost all streets, and mosques and lodges of religious sects that were bigger than masjids, which justified the existing variety through larger numbers of participants. The teachings of the <ulama>, the scholars of Muslim theology, were influential in the practical demonstration of religiosity. However, religious communities and groups were equally as important as the <ulama>-they were structures that tolerated areas of tension between the state and the society. Especially when urban life is considered, the answer to the question of how the gap between the state and the society will be filled, and what social institutions will undertake this responsibility when Muslim communities are concemed, is through religious sects. As emphasized by Işın, 16 this role must be u nderstood properly:
The question of cultural roaming among groups of dillerent status brought along with social stratification draws attention to another manner of activity assumed by sects in urban life. This manner of activity addresses the feeling of belonging to a religious community existing in the collective subconscious of urban residents and help people of different status meet in a cornrnon ground by way of mystic metaphors it uses. We may regard the ground where such a union of understanding and feeling materializes as the strongest social structure which enables cultural circulation among the groups in question. The dassic assumption that each sect generates the culture of a group of a different status has no validity at all. In fact, we must state here that this joint union of understanding and feeling, termed nash>a, or joy, in the mystical language both substirutes for the dynarnics of cultural circulation among status groups and at the same time allows for a form of individual perception best fitting for human nature. mension: thanks to sll:ch a channel of communicatioİi that was granted functionality by the sects on a comman culrural ground, knowledge, and experience are passed on from one generatian to anather and thus the collective memory of the society is established.
It must not be forgotten that in Konya, the 'ularntP from madrasas (religious schools) and members of religious groups who managed to establish more insightful and lasting relationships with people of all professions and walks of life had an effective role that transformed the natural-secular nature of daily life 17 -so much so that the histerical cost of these roles of the 'ulama' and the groups almost justifies most of the ideologicaf references that have codifıed Konya as "the source of religious backwardness/bigotry" since the establishment of Republic.
Turkish modernization upset the established daily life patterns. When tradition is defined, a larger framework that also includes religion is emphasized. Turkish politicians who were nurtured by the founding values of modemization dared to engage in an open conflict with the traditional. Although the speed of the revolutionary orientation of Turkish modernization has considerably slowed today, its effect has gained increasing continuity. The leaders of the new regime, from the very beginning, agreed on disdaining, excluding and when deemed necessary; suppressing religion as a reference value. In this chaotic atrnosphere, only a world of reference approved by the state could exist. It was out of the question that Konya could have privileged treatment in its inclusion in modem Turkey's direction. However, even a simple comparison of what type ·of appearance modemization allowed could suffice to expose the difference in various regions of Turkey. Indeed, even Konya's neighbors could not synchronize with Konya in maintaining the delicare balance between modemity and adlıerence to tradition. As Aktay noted, Konya is unique in this regard because although it has always maintained a lukewarm attitude towards basic teners of Turkish modernism, Konya has employed a policy of real-politics canceming the nature of modemism -so much so that Konya's experi'ence of modemization does not conflict ideologically with the discourse of the Kemalist elite; nevertheless, universal knowledge and the reality o~ everyday life contribute significantly to the development of this imagination and determination of its clirection.
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In the case of Konya, what lies within the content of this contribution isa combination of religion, tradition, and modernity. Both religion and tradition are stili the major creators of the mental world of a typical Konya native. The existence and weight of a tradition of common sense and respectable tufama' that did not allow bigotry or heretic sects are factors that should not be disregarded. The weight of tu/ama' was always visible in the rational characteristic of religious orientations. This emerging weight regarded marginal movements and changes of axis as negative indicators, and such organizational efforts were taken as malformations. Although this weight of tufarna' was substantially eroded during the Republican Era, its respectability srill holds. What happened was associating words with Westem wordsin appearance but filling their content with Islamic terminology. The i.mages and the ideas that emerged and proliferated in a new form were entirely modem. Even if they were entangled in the nets of the past, unconditional rejection of the modem did·not receive mass approval. In actuality, this situation was a testament to Konya's uniqueness. Within this combination, Konya has begun to generate concrete examples of its own specific· modernization with its characteristics that it has displayed with more empliasis, especially since the 1990s. It is possible to detect are-reading of the tradition behind all of these. It would be fitting to cite here the sayings of Prophet Mu})ammad and Mawlana ]aHil al-Din which transiate as follows respectively: "The one who spent two days with equal performance does not bdong to us" and "yesterday went along with yesterday; it is necessary to say new things today." · Urban life involves a constant search for harmony. " The necessity for co-habitation renders efforts in this regard to be h.ighly valuable. In this framework, different criteria are reproduced. Agreeing "?'ith the shared priiıciples of the city may create the danger of eliminating \ 20 lnitially, these instirures and faculties were opened to graduate teachers of religion for various secondary education schools, especially İmarn-Hafip Schools, or to educate personnel for the religious bureaucracy to be employed' as muftis and preachers in the central and provincial branches of Presideney of Religious Affairs. The controversy about the justifıcation and functions of these schools has assurned a perrnanent starus as consequence of the fact that the secular orientations of the state do not have a truly genuine route.
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. 79 ı · ·----~ __ , ___ _ new approaches on an individual or social level. The fear of getting lost in the same pot and course encourages the emergence of ghettos. In contrast, Weber proposes just the opposite:
21 "The city removes all ties." This "removal of ties" allows for new fonnations and organizations that will introduce an urban lifestyle. The values, traditions and value judgments are subjected to a new test. However, what continues to exist in Konya is an expressian of a different co-existence.
Aşure ( c.J.sbüra> ) as a Metaphor for a Model of Cultural Plurality
The real source of controversy surraunding Konya is whether the newcomers mix with the natives. Every lifesryle proposal that comes from outside will either succeed or adapt to the social atmesphere of the society they join, become creolized through transformation, and will perhaps maintain its specific identity. In fact, however, those who come to Konya add their own characteristics to the city and do not express themselves with a different identity. The fact that those who come from outside are also Muslirns facilitates integration. Wirhout explicit suggestion, "The Dome" in Konya attracts and incorporates the stranger to a specific culture, and ultimarely makes him either religious or secular. However, individual dissensions cannot evade Konya's encompassing power. How is it possible that the modus operandi that operates in Konya fosters piety? It cannot be denied · that the effects of modernization and westernization that we experience in our lives are felt here as occurs everywhere else in Turkey. The practice of building daily life on secular values functions in Konya just as anywhere else. Nevertheless, mention has to be made of a "specific style" in Konya, because the unity that forms here does not eliminare cultural, religious, and etlınic differences. In fact, it is possible to discuss a common ground among all of these structures.
This common ground in Konya can only be expressed through the metaphor of aşure. Aşıtre is a dessert that is made from a variety of ingredients. There is a common belief about the origin of aşııre, which is made by boiling wheat, chickpeas, and other grains with dried fruit. The day of cashürtF is on the tenth of MuJ::ıarram, which is the first of the lunar months in the Islamic calendar. Histarical and religious stories note -that im portant events took place on this day in the lives of many prophets. On tl1is day, many prophets were saved ~O J Necdet Subaşı from various big problems, oppressions, and persecutions. According to rhese stories, ceriain incidents occurred on the day of 'tishün;P.
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The most frequently m ade connection wirh aşure in the Islarnic world is the murder of Prophet Mul:ıammad's grandson, al-I:Iusayn, at _al-Karbala'. Today, aşure has an important ritualistic value as a constantly updated story among all Muslirns, in particular the Srucite ·and the Alevi.
: ·
Each ingredient used in aşıır-e manages to retain its specific taste. Furthermore, all these ingredients create a completely new taste. This is more functional for Konya rhan that of the "salad bowl" given for the American and Canadian cases because of both the cultural uniqueness of the concept of aşure and the unrealistic suggestion that the ingredients that come togerher in a salad do not undergo transformation. We know that no cultural encounter can be possible without a certain amount of interaction. In the case of aşut-e, although all the ingredients m.ix and mingle with one anather in the same pot, the ingredients do not change their characteristics in the end. As is emphasized by Boysan, aşut·e is a mixture of elements that generate a new taste when they come togerher despite their dissimilarity. 
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vidually. Konya ı:p.ust be regarded in the cantext of this specific combination.2;
The sociologicalliterature did not delay in analyzing mental structures and orientations activated by the urban context. -In fact, the most profound problems of modem life arise from the individual's desire to retain his/her existential autonomy and individuality in the face of effective social forces, historicallegacy, external culture, and lifestyle 26 .
In this framework, urbanization epitomizes the formatian of the "people" in a new formula, and that which is daily reflects meeting points where this variety emerges in search of harmony away from sharp boundaries. According to a comman assumption regarding the nature of sociological relationships, while urbanization generates its own tradition, daily life takes form as a harvest ground where materials and accessories in the cultural:-intellectual depot are re-processed. Lifestyles and life patterns always emerge by differentiating from urban experiences, but stili it is not always possible to talk about the uniqueness of urban practices. The process of urbanization can also be defined as a new aspect of life that introduces changes of social structure such as division of workload and specialization. Ultimately, this process paves the way for secularism, individualization, esrabiishing anonymous and rational relationships. Thus, life's values, man~ ners, and attitudes begin to be adopted. Tradition is not appreciated and therefore comes into contact with new forms.
In this context, Konya displays a distinct characteristic that sornetimes confuses sociological theory. However, the interest in what is 25 Here there is something different from the one achieved with the "melting pot."
What is expected of each element in the melting pot is creolization. Here, the goal is to create new social and cultural forms or identities out of those who belong to different cultural, religious, and ethnic groups. This "melting pot" is now an amalgam. As transpired from many practices ranging from assimilation to integration, the elimination of the original root in a "melting pot" has been considered among the requirements of the social order (Cf. Nazun İrem "Eritme Pota- ~-~Z._.J Necdet Subaşı modem is selective. Here, it is difficult to define the traditional characteristic of the city .as a monotonous embodiment of the past; it is actually the continuous mobilization of the materials at hand in buiiding bridges between the past, present, and the future. In this frame-· work, the appeal of religion, mysticism and modernity constitutes the fundamental elemcnts of daily life -so much so that even riew urban-. ization strategies usuaUy tend to transform old structural cha.racteristics rather than remove them. Business centers, new neighborhoods, increasing centers of concentration, and diverging orientations in urban atmosphete turn Konya into a mold where differentiations are tolerated.
Undoubtedly, one of the factors that foster this perception is the fact that what is religious has taken a genuine form. When patterns of social life are considered, mosques reflect identity to a large extent and are popular with the jama'a, or the congregation. Nonetheless, some ancient histerical sites that may be cited among the prirnary indicators of Seljuq and Ottoman existence in the city receive their share of the tensions that arise from daily life practices. 27 2 i An ultra-modem shopping center where represenı:atives of all capitalist brands exist was built by the so-called religious capital in the center of Konya. The prominent architectural fearure of this center is its revolutionary height and style for Konya. Apart from the traditional Islarnists who usually disapprove of high-rising construction (since ı:all buildings are usually regarded as ominous signs of the Doomsday), this building also received much criticism from the conservatives. Controversy is stili going on about the represemative quality for Konya of the construction of a new business center with its unusual height' even for the whole of Anatolia ( 42-storey to match Konya's traffic plate number). Konya's public opinion has not yet agreed on the name to be given to this skyscraper. Should the sk-yscraper be referred to with a westem name like Kule City (Tower City) or one !ike Selçuklu Kulesi (Seljuq Tower) which revives histarical memories? Now, the building began to be called kule site by the public in daily life thanks to a certain undersı:anding of reconciliation. However, the conservative derncerat mui'ıicipal administration insists on calling this structure Selçuklu Kulesi (Seljuq Tower). The important thing here is not the placement of a\rather assertive and imposing building in the center of the city in centrast to the religious objection to the construction of high buildings. The fact that this building is generatinf a new style of behavior and everyday life culture by bringing along a new type of consumer prototype is a much more im portant aspect of this building in centrast to the luxury shops in various parts of the city. The interesting thing, however, is the enthusiasm to name a highly modem building with the Seljuq heritage. The buiiding bears no elements of traditional architecture, yet the phrase Seljuq is enough · __ Ş3·_ . : 1
It is appropriate to say that daily life in Konya is now reproduced by blending the traditional and the modem. As was revealed by research conducted in recent years, Konya displays a cauÜous attitude towards both zealous Islamic radkalism and equally zealous niodemization movements.
28 Although Konya is often cited as a favorable ground for harboring fundamentalist interpretations of Islam, the number of examples that disprove such expectations both in theory and practice are quite a few. Despite the fact that Konya has preferred political tendendes with high Islamic emphasis since the 1970s, it has always demonstrated a measured and discreet attitude to avoid tuming this tendeney into an urban conflict.
29 In this framework, Konya has set up its inne~ balance and limited the aspirations of extremists. Despite the visible weight of religious and conservative tendencies, Konya has given support to all of the political parties that have emerged in political arena. 30 However, Konya comes to the foreto activate a search for defined roots. ground as a city where religious tendendes are associated with politiGal dernan ds in daily' life.
The remembrance of Konya with a perception of modernity is linked to the econornic boom there. 31 The developmental staÜstics which used to seem to justify the popular perception that Konya is ignored by the administrators of the modem Republic have begun to change rapidly in recent years. Thus, urban life is becoming increasingly modem. Modem lue can only be based on a system. However, what is unusual is an Islamic modernization and, as has been frequently stated, this brings to mind a totally peculiar concept of modernization. What happens here is the inclusion of botl1 modernity and the reproduced religious and traditional past in daily life ratl1er than the conquest of the center by modernity.
In conclusion, Konya bears the quality of being an interesting city in that it has confronted and gradually reconciled the rules of modem life with its religious orientations which have constantly been given fresh impetus since al-Rürİü, and which have given.priority·to expertise and genuine knowledge over heretic views. T.b.e question to which Yahya Kemal sought an answer requires the implementation of 31
